Frantz Fanon is a central figure in cultural, post-colonial and African-American studies, whether in the United States, Africa or Europe. We often speak about Fanonian studies, such is the volume of research that has been based on his work. My black Brazilian colleagues and students have the same admiration, respect and devotion for him as their black North American and African brothersHowever, when I looked for material to write this paper, I was met with a conspicuous silence, both in cultural and academic journals which lasted all the way to the mid 1960s.
Brazil became more familiar with Fanon's ideas shortly before his death, more precisely during Jean-Paul Sartre and Simon de Beauvoir's stay in the country, between August and September 1960. Sartre and Beauvoir (1963) arrived in Rio de Janeiro from Havana, in order to promote international solidarity in support of the Cuban revolution and the war of liberation in Algeria. Certainly the Brazilian intelligentsia, in close contact with what was happening in Paris, accompanied, through Les Temps Modernes, the anticolonialist positions held by Sartre. His crusade to China, Cuba and Brazil clearly had a militant character. "Colonialism is a system that infects us with its racism", wrote Sartre in 1956 , and while he was in Brazil, he faced criminal charges in Paris, together with another 121 intellectuals who openly proclaimed co-operation with the Algerian National Liberation Front.
In the previous decade, the black newspaper Quilombo also published passages of his Black Orpheus, to show that the "anti-racist racism" of black francophones contained a new dialectic of liberation. But now, in 1960, Sartre was in Brazil, defending the very same anti-imperialist positions held by communists and the catholic left in relation to Cuba and Latin America, Asia and Africa; and thus the anti-racist and anti-colonial struggle of Africans and Afro-Americans came into closer proximity to Brazil.
I do not have any information as to whether Sartre mentioned Fanon in his conferences, but the ideas of his young Martinican disciple and how they impressed Sartre at the time are apparent in de Beauvoir's diaries. When reminiscing about a visit to Ilheus, for example, she notes "men with dark hair and dark skin were looking at us, hatchets in their hands and hatred in their eyes". The revolution in the third world, as perceived by Fanon, should be the work of peasants and not the dock workers who they also met in Ilhéus, "muscly, healthy, they knew how to laugh and sing". "Compared with the peasants, the proletariat in Brazil is an aristocracy", wrote Beauvoir (1963:549) . Sartre also drew attention to the social inequality which Brazilian black people suffered from, as he became aware that all his contacts were white from the middle and upper classes:
"We have never seen in the salons, in the universities, or even in the auditoriums chocolate or milky coffee-coloured faces. Sartre made this observation aloud during a conference in São Paulo and then corrected himself: there was a black man in the room -a television technician" (Beauvoir 1963: 561) . Evidently, Sartre and Beauvoir did not find in Brazil anybody who thought that Brazilian black people were victims of racism; on the contrary, they met with a unanimous discourse in which the segregation of black people was seen to be of an economic nature, and therefore the struggle for liberation should be one of classes. They did not seem entirely convinced since, according to Beauvoir, "the fact is that all the descendents of slaves continued to be proletarian; and in the shanty towns poor white people feel superior to black." That may be so. But Sartre's success in Brazil was a result of his conferences about colonialism and the historic necessity of the fight for independence by the peoples of the Third World.
In Brazil, Sartre's anti-racism and anti-colonialism had to co-exist alongside the republicanism of their audience -a literary middle-class made up of students, writers and intellectuals. For Sartre, Brazil was not simply a European transplant like the United States; after all, "all [Brazilians] that I have met, have been influenced to some extent by the nago cults" (Beauvoir 1963: 561) . Here, assimilation and integration did not seem like some ingenious discourse of domination; on the contrary, they seem to have amulatado 1 the 1 Mulato is a person of mixed race. Hence, amulatado is the result of cultural and biological miscegenation.
country, as Freyre wanted and as Jorge Amado, their host, believed. In fact, Sartre and Beauvoir were already familiar with both their ideas. We must remember that extracts from Cacau had been published in Les Temps Modernes (Amado 1954) , which also published a favourable review of the French edition of Casa Grande e Senzala (Pouillon 1953) , and that Quincas Berro D'Água would be published by the same magazine after his return to Paris (Amado 1961) . To understand Sartre's position, it is important to remember that the post-war world quickly became polarized in two axes. In the first, there was a contraposition between the north and the south with regard to the issues of de-colonisation and racism. Sartre had actively participated in the construction of the position held by the south. He wrote the preface to Anthologie de la nouvelle poésie nègre et malgache de la langue française (Sartre 1948 (Sartre , 1949 , in which he embraced negritude -the movement of identity affirmation and cultural, ethnic and racial reconstruction of Africans and Afro-Caribbeansdespite the fact that he made use of the old conception of racism in his doctrine. Negritude, according to him, was anti-racist racism. Since the 1950s, however, he started to open up the pages of his journal to a new theory of racism in the post-war period: the type of racism which, despite being conceptionally denied, actually occurred and was experienced in the social and political practices of the colonizers and colonized. In relation to the second axis, polarization was between the intellectuals who defended the bourgeois and liberal order, on the one hand, and those who spoke up for the interests of workers and peasants, from a Marxist or other ideological points of view. The first axis is marked by races and by decolonization; the second by the struggle of the classes and by anti-imperialism. Thus, Sartre and Fanon represented a fusion of anti-imperialism, anti-racism, de-colonization and the struggle of the classes.
In Brazil during the 1950s and 1960s, however, these two axes did not meet: liberals and Marxists, whites and blacks, both had the same anti-racist project of building a mixed race nation, Brazilian and post-European, which overcame the polarity between whites, on the one hand, and black and indigenous peoples on the other. The only thing that divided them was the defence of the bourgeois order or a commitment towards class struggle. Races therefore, disappeared, with the conceptual and political overexposure given to the idea of social classes. The same happened in all of Latin America, including in socialist Cuba, which Fanon wanted to become acquainted with (Gordon, SharpleyWhiting and White 1996: 4) (Fanon 1956 , Esprit (Fanon 1951 (Fanon , 1956 and Les Temps Modernes (Fanon 1956 (Fanon , 1961 , as well as French academic journals. The fact is that to formulate his indictment against the cultural colonization of "light" and "dark" Brazilians, Gerreiro used some of the same sources as Fanon, but not all of them. They had the same inclination for Hegel and for existentialism, however when considering their different national situations and personal projects, Gerreiro was led to hold nationalist and populist positions (Paiva1980), separating him from the revolutionary doctrines which preached violence as a means of social transformation or which argued for the maintenance of different cultures between colonized and colonizers 3 . Furthermore, the São Paulo black press during the 1960s, which was made up of men and women who came from a more precarious class situation than Guerreiro himself, seemed to overlook Fanon and his solidarity campaign for the African Liberation Movements, but continued to be in tune with Senghor and Sartre's discourse of 1948 on négritude, which they directly cite 4 .
Fanon and the revolutionary left
The silence of the Brazilian left in relation to Fanon, both among blacks and whites
5
, certainly needs to be understood as profound political disagreement, because of the innumerous indirect signs of his presence from the 1960s onwards. Some facts need to be mentioned so that we can understand how this difficult relationship between Fanon and the Brazilian left was established.
In Brazilian Marxists, therefore, followed Marxist criticism -and also liberal (Arendt 1970) -in relation to Fanon's political conceptions. In Brazil, the left revered Fanon, but read him in French, and did not cite him; imposing on itself a respectful silence. The Monthly Review (MR) Marxists, whose articles were regularly translated and published by Brazilian journals, did not behave in the same way. The reason for this reverence and silence with regard to Fanon can be found, perhaps, in his centrality to the struggles that were emerging in the United States at that time, where Afro-American rebels also considered themselves to be colonial subjects, an attitude that was summed up well by the words of MR's editors:
" (Goldman 1966: 58) Did Fanon have the same significance among Brazilian blacks? What is certain, is that finally in 1968 a Brazilian edition of Les Damnés de la Terre was released but was quickly taken out of circulation by the organs of political repression, but not before it fell into the hands of dozens of militants. It was explosive food for thought for both the class struggle and for the racial democracy project. Buchanan (1968: 19-20) , in the Revista da Civilização Brasileira, writes: "We must remember that Malcom X -who, together with Frantz Fanon, was Carmichael's main inspiration -was the only black American leader who applauded Kennedy's assassination."
In the same journal, the communist literary critic Werneck Sodré (1968:198) , in a annual review of the year's releases, writes: "Colonialism, in its brutality, is reflected in Frantz Fanon's work, "The Wretched of the Earth", which studies the effects of torture". In this sentence we hear the echo of the tortures which started to become routine during the military regime, and also a display of some sympathy for interpretations similar to those of Goldman (1966: 55) For some, brilliant psychoanalyst and bad politician; for others, radical ideologue, Fanon would have to wait for a new left to receive a sympathetic reading. Even the black leader Abdias do Nascimento (1966 Nascimento ( , 1968 , in his articles at the time, set out the influences of the black movement, analysed the international situation, focused on négritude and black culture, talked about the rape that is the origin of the Brazilian miscegenation, mentioned the African liberation struggles, the "North American black uprising", but said nothing of Fanon:
" (Nascimento 1968: 206) .
Abdias was very close to ISEB and to Guerreiro Ramos and both had great respect for Toynbee, something that was common among "isebianos" (ISEB members) as Vanilda Paiva 6 explains. Frantz Fanon became an important reference for Abdias only after 1968, when the Brazilian black leader became aware of Fanon's work, widely translated, discussed and commented on in the United States, where he was then exiled. The Genocide of the Brazilian Black man (Nascimento 1978) If, as according to José Maria Pereira, "Fanon was a name crossed out by the left" in the mid 1960s, this was certainly not the case for the whole of the left, in particular for those that were outside party politics. Catholics, for example, who increasingly gained influence as the communist parties were decimated by political repression, did not totally condemn the revolutionary violence of the colonised and anti-racism, to which the name of Fanon was intricately linked. The journal Paz e Terra (Peace and Earth), an entity very closely linked to the catholic left, published in its 7th edition a translation of an article by Raymond Domerge, which used the very same "The Wretched of the Earth" as a parameter to draft a blueprint for Catholic political action in face of the emergence of revolutionary struggles in the Third World.
"This long sequence of citations [Fanon's] (Freire 1992:19) 6 "Alias, era comum entre os isebianos, influídos pela leitura de Toynbee, a referência aos países subdesenvolvidos como "proletariado externo" do mundo ocidental" (In fact, it was common among 'isebianos' (ISEB Members), who were influenced by Toynbee, to refer to underdeveloped countries as 'external proletariat' of the western world.)" (Paiva 1980:159, note Mendonça (1995) .
It is also revealing that both intellectuals who were initially receptive to Fanon's ideas were white -though they had not even come across Black Skin, White Masks -and they were iconoclasts in search of a new language, a new way, a third-world way of making cinema or educating. Both left Brazil after 1968.
When Black Skin, White Masks was finally published in Brazil, after having circulated among young militants in photocopies as black consciousness training manuals, it was already 1983. It was published by Fator, which specialised in psychoanalytical works. Furthermore, despite the fact that it was published in Rio de Janeiro, Fator was based in Salvador, where the Movimento Negro Unificado -MNU (Unified Black Movement) edited its newspaper which had a national circulation. Undoubtedly there was a convergence of editorial interests in a work that is very much influenced by psychoanalysis, and the commercial interest in feeding a new market created by a middle class with race consciousness, since Fanon had become training literature. Florentina Souza says: "… the Nego magazine, the MNU-Bahia bulletin, in its first issue published reading suggestions from Amílcar Cabral's Obras escolhidas, África -literatura, arte e cultura (Selected Works, Africa -literature, art and culture), organized by Manoel Ferreira and, in its third issue, Fanon's book Black Skin, White Masks..." (Souza 2005: 163) .
Young black students during the 1970s and 1980s
Sartre, and his way of reading Fanon, had an enduring influence among blacks and whites. In 1978, the chief-editor of the newspaper Versus -from Convergência Socialista, whose black militants were very active in the foundation of Movimento Unificado Contra a Discriminação Racial (Unified Movement against Racial Discrimination), which preceded MNU -found images in Sartre's preface (Faerman 1978:1) In the same way, the Versus section Afro-latino-America was launched in 1978 with the headline "Nem almas brancas, nem máscaras negras" (Neither white souls, nor black masks), a pun on Fanon's title, whilst also alluding to other simple cognitive references such as "black man with a white soul"; or traditional ones, such as Nelson Rodrigues' observations -"a painted white man is the national theatre's black man. Just like that! " -sometimes remembered by Abdias do Nascimento (1996) .
Furthermore However, it was the young black students of the 1970s and 1980s who, in Brazil, read and lived Fanon with their body and soul, making him an instrument of race consciousness and resistance to oppression, the ideologue behind a complete revolution within Brazilian racial democracy. References to this fact are plentiful in the literature. I will only pursue some of these:
In a research project co-ordinated by Alberti e Pereira (2006) in the CPDOC, about the contemporary black Brazilian movement, eight militants spontaneously cite Fanon when talking about their training: Amauri Mendes Pereira, Gilberto Roque Nunes Leal, Hédio Silva Júnior, José Maria Nunes Pereira, Luiz Silva (Cuti), Mílton Barbosa, Regina Lucia dos Santos and Yedo Ferreira. In a similar research, conducted by Márcia Contins (2005) , six militants also mention Fanon.
From interviews with these militants, Michael Hanchard (1994: 116) (GEPPF 1981:15) .
If the group criticizes the excessively classist and economicist position held by the traditional left, for whom the black movement still represented a serious danger of dividing the exploited classes, it also distances itself from those within the black movement who separate themselves from the Marxist matrix.
" Fanonian studies in Brazil did not really become a subject of research with a certain degree of autonomy, and references to Fanon, as well as being sparse, seem to pursue different lines. A quick search through university thesis and dissertation databases shows that Fanon is read in Brazilian universities, particularly on post-graduate courses about literature, media and arts, social psychology and the social sciences. When debates which raged through the 1960s and 1970s are revisited, his work attracts interest.
However, only three Brazilian authors have dedicated articles or part of chapters in books to discussing Fanon. Renato Ortiz (1995 , 1998 undoubtedly discusses Fanon more profoundly and in a more refined manner. Specialising on the French intellectual world of the post-war period, Ortiz (1995) prepared a volume on Fanon for a collection of scientific dissemination entitled "Grandes Cientistas Sociais" (Great Social Scientists), published by Editora Abril. This volume was never published, but years later Ortiz returned to the original of his "presentation" in an article in the journal Idéias, published by the Sociology Department of the University of Campinas, (Unicamp). Ortiz retraces the formation of Fanon's thinking to three central movements of the intellectual world of post-war Francethe re-reading of Hegel, the debate between Marxists and existentialists, and, finally négritude. However, he is silent about Fanon's psychoanalytic formation. Ortiz's main concern is related to the Fanonian conception of racism and of the nation. Some time later, Ortiz (1998) revisits Fanon, this time in relation to his study about the thinking within ISEB, and discovers similar roots to the cultural anti-colonialism of the "isebian" thinkersHegel, Sartre and Balandier. He does not mention, however, the important influence of phenomenology of Catholic origin on the main members of ISEB. Cabaço e Chaves (2004) , in the wake of 9/11, re-read Fanon to again take up the key points of his anti-colonialism and his justification of revolutionary violence. Recalling the debates of the 1960s, they write:
" [Fanon] (Cabaço e Chaves 2004:69) In summary, in Brazil, as elsewhere, Fanon definitely entered the roll of classic authors. Authors who are compulsory references to the study of some of the modern world's phenomena, among which, and in particular, are racism and political violence. He positively became part of the Pantheon of black heroes as an author whose reading educates the racial consciousness of activists or of Brazilian black citizens. However, this took place without the actual development of Fanonian studies in the country. The reason for this underdevelopment can be partially found in the small number of blacks in Brazilian universities and, as a consequence, in the lack of a deeper reflection about racism and racial identities. If this is really the case, the current entry of large numbers of black people through quotas, could perhaps lead to a wider range of possibilities.
